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The Gilat Woman in Context
Fox recently suggested that the Gilat figurine was a goddess whose decoration represents body painting, and that she and the accompanying ram figurine were part of a fertility cult "centered ' around milk and/or water, in which birth, death s and rebirth were perceived as cyclical, ensuring the revival of the dead" (1995: 225). ' Weippert, following a suggestion by Kempinski, cites Anatolian parallels and proposes that the figurine represents the "Mother Goddess/Great Mother" (Weippert 1998 Rubin 1988) . Tattooing and body painting in the early twentieth century served a wide varied of functions in Bedouin, Arab, Yezidi, Solubba, Jewish, and other communities from Egypt to Iran. Among the most common reasons for tattooing were ornamentation, while therapeutic tattooing for medical purposes such as relief from pain, was also widespread. Tattooingwas also a magical practice, for example to combat spells, to ward off the Evil Eye, or to strengthen an extremity, joint, limb or muscle. Other reasons were to increase sexual attraction and as tribal markings. More complex totemic identifications are also attested, such as those of Arabs in the Hilla Liwa, including the veneration of particular animals whose tattoos were borne by individuals (Field 1958:31). The similarities between tattoo motifs and both camel brands and tribal wasm should also be mentioned (Field 1952 fig. 66] Tadmor et al. 1995) . A more improbable connection between the Nahal Mishmar symbolism and Egyptian nome heraldry has also been proposed (Gates 1992), but the importance of predatory birds in Egypt is too well-known to warrant review. The bird masks on the Ghassul wall paintings derive from this ancient cultic-and socio-political-tradition. The contrast with the wholly domestic imagery of the Gilat Woman and the objects that accompany her, is striking. Review of the architecture and finds associated with Chalcolithic cult sites further demonstrates spectra of public to private domains, and elite to domestic concerns and ideologies.
The excavators of Gilat, David Alon and Thomas Levy, regard the site as an interregional religious center whose elites received offerings from many parts of the southern Levant (Alon and Levy 1990) . Recently, however, Goren's reanalysis of the petrographic evidence has shown that ceramics at Gilat originated primarily in the northern Negev, with only a limited quantity of material coming from the Judean Hills. In contrast, the temple excavated at the shrine site of En Gedi on the shore of the Dead Sea was shown to have ceramics originating in the Judean Hills, while some of the material from the hoard of artifacts found in the cave at nearby Nahal Mishmar originated in the northern Negev, Judean Hills, and Transjordan. Goren points out that these findings reverse the impression about the relative importance of sites gained from study of architecture alone (Goren 1995). These differences are important since En Gedi, like Gilat, is considered a type site for Chalcolithic religion and culture.
Further contrasts are found in the types of objects found at Gilat and En Gedi. At Gilat a wide variety of non-ceramic items were found, including violin shaped figurines, stone palettes, fenestrated stands, and numerous massevot or standing stones (Alon and Levy 1989: table i, fig. 12 ). At En Gedi there were few non-ceramic finds beyond the base of an alabaster vessel, some beads (Ussishkin 1980:19-21) , and a ceramic bull bearing two churns, the closest parallel to the Gilat Woman's zoomorphic companion (Ussishkin 1980: fig. 11 ).8 The Gilat ceramic assemblage has been described as having an exceptional variability of forms, which may suggest a variety of production contexts ( are not to be found in regional variations in belief or practice, but rather in the different loci of cult within Chalcolithic communities.
The various strategies in which religious iconography is employed at the different cult sites is related directly to the organizational level and political ideology of local elites. The iconographic vocabulary of the Chalcolithic was rich and generally shared across regions. But different symbols clustered at the various hierarchical levels of Chalcolithic society. The predatory bird symbolism found at Ghassul temples and on several Nahal Mishmar objects is centered on elite artifacts, manufactured in an industry distinct from that employed for utilitarian objects ( Ni. ro" 1989). Cranial deformation may also have been an ascribed elite symbol with pan-Near Eastern significance. The Beersheva ivories represent a similar level of elite control of exotic materials and production, but with symbolism more conventionally attuned to the fertility of female pregnancy. Other symbols related to the domestic sphere include the churn, certain body decoration, and perhaps small animal figurines. These symbols are concerned with the body and its various states, and with earthly fertility and subsistence. The Gilat shrine is well-equipped with these items.
Chalcolithic elites at southern sites such as Ghassul and Beersheva posed as the mediators between the supernatural and the corporeal worlds. The creation of elaborate symbols in exotic materials reinforced elite prerogatives of religious authority and hierarchical political economic relationships. These are common strategies in "middle range" societies (e.g., Grove and Gillespie 1992). The ancient predatory animal symbolism is among the first found in highly specialized architectural contexts, quintessentially in the "shrines" at (atal Hoyuk in Anatolia.9 Chalcolithic elites in the southern Levant were among the last inheritors of this long animal-oriented tradition. At (atal Hoyuk there is an association between female fertility and predatory imagery, and this is discernible in the southern Levantine Chalcolithic as well (Hodder 1987; Mellaart 1967; 1984) . The Nahal Mishmar "crowns", for example, combine the image of the birthing stool and predatory bird symbolism, thereby subsuming domestic concerns into larger religio-political iconography. The Gilat Woman, however, shows none of this, rather the opposite; her companion, the ram, is fully domesticated. She is produced at the domestic level, is replete with domestic iconography, and is deposited in a community shrine.
The broad contrast between "temple" and household worship has been made in many cases, for example with regard to Israelite cult and other "official" religions (e.g., Dever 1990) . Nothing so grandiose is suggested here for the Chalcolithic. But the notion of different levels of cultic organization addressing different concerns, and the political economy of religion, is informative both in terms of the specific period, and also of a cycle of structural contradictions that would be played out repeatedly.
Comparative and Evolutionary Contexts
Feminist archaeologists have noted in recent decades that discussions of power, production, symbolism, and other aspects of prehistoric societies have tended to presume sharp dichotomies between the public and private sphere, which essentialize male and female roles (see the review in Conkey and Gero 1997). The evidence cited above does suggest a range of physical loci across which different ritual activities took place; from restricted areas of the religio-political elites to the open local shrine. It should be noted, however, that we know nothing about who the various elites were. Whether women were members of the religio-political elites is simply unknown. Indeed, it remains extremely difficult to isolate individuals with notable rank or status in Chalcolithic mortuary remains (cf. Joffe in press; Levy and Alon 1982).
Power, Gender and Elites
This leads to the question of "how elite" the elites reallywere, a question that is addressed below. There is little evidence that reflects directly on Chalcolithic gender and sex structures, outside of the few figurines, and more detailed analyses of household organization, production, and ideology have yet to be undertaken (e.g., Tringham 1991) Furthermore, while the Gilat woman is clearly a female, the other items in the shrine, such as altars and violin figurines, cannot easily be engendered. It seems likely that the domestic sphere represented at Gilat included both "male" and "female" concerns, with only the archaeologists giving overemphasis to one object of many. Thus while archaeologists must integrate women into their perceptions of the public, men must be brought back into the domestic. But the critical issue is not simply, or even particularly, gender, but rather larger issues of the evolution of power, ideology, and representation.
The Chalcolithic and Levantine Prehistory
This returns us to the issue of the place of the Chalcolithic within the overall structure of Levantine prehistory. Beck's insight that much of Chalcolithic art should be regarded as the "dying gasp of the prehistoric age" is strengthened by contextual study (Beck 1989: 46).10 The artistic and ritual emphasis on the head is the expression of an ancient tradition, among the first to clearly emerge in the Late Natufian and Early Neolithic. This tradition was initially domestic, with the key element of the ancestor continuing to reside with the family and lineage. By the end of the Early Neolithic, however, and the emergence of more specialized religious activities, loci, and elites, greater emphasis was placed on animal imagery, especially of predators. Whether this expressed human fear and awe of nature is unclear, but the centrality of power, both in terms of the imagery and the social construction of cult, is inescapable (Hodder 1987). In a sense these animal images reflect the transformation of an even longer tradition, going back to the Upper Paleolithic (see Ucko and Rosenfeld 1967). Hunting prowess was undoubtedly a source of prestige and authority throughout prehistory, and endured the advent of agriculture. Fear and mastery of the wild, both literally and metaphorically, are of course recurrent themes for historic period elites and their art as well. The theoretical and symbolic challenge for early elites was how to extend the metaphor while simultaneously extending other forms of power.
During the Pottery Neolithic period in the southern Levant, interpenetration of male and female symbolism is seen in the extensive repertoire of incised pebble and seated ceramic figurines, from sixth millennium Yarmukian culture sites such as Munhata and Sha' ar Hagolan (Garfinkel 1995). This has been interpreted as the male appropriation of female rituals and symbols, in the context of reestablishing agricultural society following the collapse of the Pre-Pottery Neolithic (Gopher and Orelle 1996). By the late fifth millennium and the developed Chalcolithic period, the processes of reorganization and appropriation are complete, as is some formal separation of elite and domestic spheres, creating a range of loci for rituals.," Where were they to go from there?
It is clear that the elites at the major Chalcolithic sites fused religious and social power. But how much power was there? Whether these elites were organized around real or fictive kinship or instituted tributary economic relations, both ethnographic indicators of a "chiefdom," is unknown. Furthermore there is no evidence of administration, storage or staple finance, warfare or conflict, sumptuary restrictions, or significant mortuary variability (Joffe in press), and their concepts of territorial organization are unknown. Finally, there is no evidence of a level of specialization or individuation that led to any particular chief being identifiable in the archaeological record (e.g., Renfrew 1973) .
At best we may suggest that each major Chalcolithic site was presided over by a group of religio-political specialists. These specialists are more apparent in the larger sites such as Ghassul and some sites of the Beersheva basin, while at smaller sites, which make up the vast majority of Chalcolithic settlement, their presence is unknown. These specialists, however, had only limited power and authorities. The elites at the major centers of Chalcolithic settlement, the Beersheva basin and Ghassul, and perhaps the central Jordan valley, elaborated on preexisting features of agro-pastoral organization and belief, but their innovations were very limited.
That organizational features in general, and hierarchical ones in particular, are so opaque suggests how and why southern Levantine Chalcolithic ideology and regional village level society failed to develop into urbanism, and indeed, ultimately failed completely. Based as they were on what might be regarded as the Neolithic elaborations or extensions of Paleolithic religio-social concepts, such as access to the supernatural, Chalcolithic elites were essentially shamans and not chiefs. While the iconography and ideology certainly had political and economic features, elites never managed to attain more broadly based sources of economic power, such as the management of agricultural production, storage and redistribution of staples, or political power derived from conflict. And with the existence of alternative power bases even within the religious sphere, such as shrines like Gilat, not to mention household and mortuary cults elsewhere in the southern Levant, elite power was severely restricted. Coupled with relatively low settlement and population densities, beyond religion there was little power to be had in the system.12
Near Eastern Contrasts
The Chalcolithic southern Levant forms especially profound contrasts with contemporary "chiefdom" level societies of Western Asia and Northeast Africa. In Egypt, Naqada II and III elites successfully fused religio-political ideology and the generation of new symbols, economic power, especially over craft production, and the pursuit of critical raw materials and technologies, such as copper metallurgy, to create territorially expansive "chiefdoms" and ultimately a unified state (Hassan 1997; Seeher 1991) . Hassan has pointed out that the emergence of religio-political elites in Egypt involved the integration of female iconography and ideology into a male controlled system of religious authority and craft production (Hassan 1992). Not least of their advantages was the fact that the agricultural productivity of the geographic niches occupied by Naqada "chiefdoms" far outstripped those of the southern Levant.
Similarly, the localized "chiefdoms" of Ubaid southern Mesopotamia could produce far greater surpluses through irrigation agriculture than the simple rainfall and gravity irrigation of the southern Levant. Their pursuit of ritual and political strategies was complemented by increasing control over craft production, social storage, and possibly some form of staple finance. Institutional development in Mesopotamia is also far more easily discerned than in the southern Levant (Stein 1994 Possessing some basic symbols, Chalcolithic elites could not apply them in ways that generated sufficient social inequality to either ensure their own continued existence or to make the jump to urbanism. These ancient symbols became impediments to breaking out of religio-social sources of power, rather than tools for reformulating socio-economic power. It is not surprising that while elite symbols disappeared, certain household symbols, such as the churn, the cornet, v-shaped bowls, and animal figurines, appear to have continued for a time into the Early Bronze Age.
The non-divine reinterpretation of the Gilat Woman, a private gift associated with household or domestic activity, serves as a key for understanding this duality within Chalcolithic society. The tension and competition between the household or domestic sphere and the public or elite sphere that characterizes subsequent periods, began in the Early Neolithic and was already well-developed in the Chalcolithic. The collapse of the Chalcolithic culture caused the public sphere to briefly recede from view. In the Early Bronze Age this cyclical tension reappeared with the regeneration of village and then urban society, and their constitutive elites. The old elite symbolism did not survive the transition to urbanism, which was based on the accumulation of new types of social and economic power. Many elements of household symbolism also did not survive the stressful dynamics of urbanism, but were replaced by parallel series of household beliefs, practices, and images, many of which are concerned with "fertility." But in the new Early Bronze Age matrix of social and economic relations "fertility" had an entirely new meaning, defined by the political economies of cities, hinterlands, and trade. Though small-scale by comparison with Egypt, Syria or Mesopotamia, the new southern Levantine social and economic relations of production, accumulation, exchange and consumption brought an end to the last vestiges of the hunter-gatherer "moral economy" of sharing.14 With the advent of proto-history the social and moral landscape becomes increasingly, and depressingly, familiar. 
Conclusions

